Introduction
My purpose in this article is to investigate how late antique monks conceived and interacted with the human and natural environments in relation to their subsistence. I understand subsistence here as the obtainment of everything each monastery considered necessary for the monastic life, from food and clothes (that is, all that monks needed according to late antique authors, who intended to underline their austere discipline and material restrictions) to parchment. This article focuses on three case studies from Gaul, where there are both strong literary and archaeological sources: (1) Marmoutier, the monastery Bishop Martin founded close to the city of Tours around 372; (2) the monastery Honoratus founded on the island of Lérins, in the bay of Cannes, between 400 and 410; 1 (3) the monasteries of Condat and Laucone, founded by Romanus and his brother Lupicinus in the Jura forests after 435. All these monasteries and the very distinct human and natural environments around them were similarly described as deserts, according to the model of saints' Lives and to classical literary traditions. However, different conceptions of the monastic life and practice from one monastery to the other led to different interactions with the human and natural environments. Even though monks invariably depended on the contributions of visitors and on the proximity to urban and commercial centers to acquire what they needed, their dependence varied according to what exactly they had to acquire and to what they could get in the nearby woodland (a constant presence) or produce locally.
Martin of Tours' Marmoutier
Martin was ordained as bishop of Tours in 371, but, according to his hagiographer Sulpicius Severus, he did not abandon his commitment to the monastic life: »There was the same humility in his heart, and the same vileness in his garments […] in such a way as not to lay aside the resolution and virtues of a monk«.
2 Martin initially established himself at a cell adjacent to the church of Tours, but sometime later, he founded a monastery two miles away from the city to avoid the disturbance of visitors. Sulpicius describes the monastery, the landscape around it, and the monks' discipline:
This spot was so secret and retired that he enjoyed in it the solitude of a hermit. For, on one side, it was surrounded by a precipitous rock of a lofty mountain, while the river Loire had shut in the rest of the plain by a bay extending back for a little distance; and the place could be approached only by one, and that, a very narrow passage. Here, then, he possessed a cell constructed of wood. Many also of the brethren had, in the same manner, fashioned retreats for themselves, but most of them had formed these out of the rock of the overhanging mountain, hollowed into caves. There were altogether eighty disciples, who were being disciplined after the example of the saintly master. No one there had anything which was called his own; all things were possessed in common. It was not allowed either to buy or to sell anything, as is the custom among most monks. No art was practiced there, except that of transcribers, and even this was assigned to the brethren of younger years, while the elders spent their time in prayer. Rarely did any one of them go beyond the cell, unless when they assembled at the place of prayer. They all took their food together, after the hour of fasting was past. No one used wine, except when illness compelled them to do so. Most of them were clothed in garments of camels' hair. Any dress approaching to softness was there deemed criminal, and this must be thought the more remarkable, because many among them were such as are deemed of noble rank.
3
As Jacques Fontaine has pointed out, Sulpicius' description of the community Martin established and its surrounding landscape recalls not only the harshness of the monastic deserts represented by older saints' Lives and pilgrims' oral accounts, but also the symbolic language of the landscape depictions of the Aeneid. In joining these two literary models, Sulpicius intended both »to confer the inner dignity of a new ›city of God‹ to the setting of Marmoutier« and »to touch all learned readers«, who certainly recognized and treasured his Virgilian borrowings. 4 More recently, archeologists have been able to appreciate how far Sulpicius' stylized description distorted the human environment surrounding Marmoutier. Far from being a »secret and retired« place, the monastery could be easily accessed from the city. Nothing less than three wooden bridges connected the latter to the other bank of the Loire and one, constructed in the third century, still likely functioned when Martin founded the monastery. Sulpicius' »very narrow passage«, moreover, was actually a long, ancient road that passed through Marmoutier and that remained in use until the fourteenth century.
5
As for Sulpicius' description of the monastery, in particular, Fontaine has already observed that the cliff still seen on the site was depicted as a »lofty mountain«, due to the symbolism of the mountain in the Bible and the Life of Anthony. 6 However, archeologists have recently unearthed fragments and remains that indicate that the site was continuously occupied from the first century CE up to Martin's arrival. 7 For the time being, it is impossible 3 Sulpicius Severus, Vita sancti Martini, ed. Fontaine, vol. 1, 274 : »Qui locus tam secretus et remotus erat, ut eremi solitudinem non desideraret. Ex uno enim latere praecisa montis excelsi rupe ambiebatur, reliquam planitiem Liger fluvius reducto paululum sinu clauserat; una tantum eademque arta admodum via adiri poterat. Ipse ex lignis contextam cellulam habebat, multique ex fratribus in eundem modum; plerique saxo superiecti montis cavato receptacula sibi fecerant. Discipuli fere octoginta erant, qui ad exemplum beati magistri instituebantur. Nemo ibi quicquam proprium habebat, omnia in medium conferebantur. Non emere aut vendere, ut plerisque monachis moris est, quicquam licebat; ars ibi, exceptis scriptoribus, nulla habebatur, cui tamen operi minor aetas deputabatur: maiores orationi vacabant. Rarus cuiquam extra cellulam suam egressus, nisi cum ad locum orationis conveniebant. Cibum una omnes post horam ieiunii accipiebant. Vinum nemo noverat, nisi quem infirmitas coegisset. Plerique camelorum saetis vestiebantur: mollior ibi habitus pro crimine erat. Quod eo magis sit mirum necesse est, quod multi inter eos nobiles habebantur, qui longe aliter educati ad hanc se humilitatem et patientiam coegerant […]«. Trans. Roberts, Life of St. Martin, 9. 4 Fontaine, Sulpice Sévère. Vie de Saint Martin, vol. 2, [667] [668] [669] [670] [671] [672] . Cf. also de Vogüé, Histoire littéraire, vol. 4, 44 , for other reminiscences. the road network to which the monastery was connected to move in his campaigns of Christianization of the Touraine. The ease of contact with the city and the countryside around it was crucial to the monastery's existence. In the Life of Saint Martin, Sulpicius narrates a telling episode:
On one occasion the devil, holding in his hand the bloody horn of an ox, rushed into Martin's cell with great noise, and holding out to him his bloody right hand, while at the same time he exulted in the crime he had committed, said: ›Where, O Martin is thy power? I have just slain one of your people‹. Then Martin assembled the brethren, and related to them what the devil had disclosed, while he ordered them carefully to search the several cells in order to discover who had been visited with this calamity. They report that no one of the monks was missing, but that one peasant, hired by them, had gone to the forest to bring home wood in his wagon. Upon hearing this, Martin instructs some of them to go and meet him. On their doing so, the man was found almost dead at no great distance from the monastery.
10
According to Fontaine, the peasant was »a day laborer, foreign to the monastery«, for the expression mercede conducere, which in the passage characterizes how the peasant was hired, indicated since the time of Cicero the »temporary employment of modest people«. Because the monks did not practice manual labor, as Sulpicius attests in the tenth chapter of the Life, Fontaine concludes that they hired peasants to do some labors related to their »immediate material necessities«.
11 However, the words »one of your people« attributed to the devil contradict Sulpicius' own use of mercede conducere and Fontaine's suggestion. They seem to reinforce Richard Goodrich's perception that the monastery possessed »servants or slaves« so that the monks did not need to practice manual labor. It is not impossible that Sulpicius used the expression mercede conducere for literary embellishment, disregarding the precise relationship between the killed peasant and Marmoutier. Yet he had no reasons to use the expression knowing that the peasant belonged to the monastery. 13 The same logic, however, holds for the words »one of your people« attributed to the devil: they may also be a literary stylization, intended to add drama to the account. Even though they may not be completely imprecise, it is anachronistic to assume, as Fontaine rightly reminds us, that the monks prayed cloistered in the monastery and that the works outside it were then ascribed to laymen. 14 A middle ground would be to consider that Martin's disciples maintained recurrent contact with local peasants. In fact, we do not have any evidence that the former practiced agriculture or that Marmoutier owned land, so they probably had to acquire most of the food they consumed from local peasants. Given the importance of wood for cooking and heating, the latter may also have been hired much more frequently than Sulpicius indicates. The forest quite certainly furnished Martin's disciples (and many other inhabitants of Tours) not only with wood, but also with food and other materials. 15 A passage from Sulpicius'
Dialogues indicates that the monks depended even on the Loire for food: »Being accustomed to eat fish at the time of Easter, he [Martin] enquired a little before the hour for refreshment, whether it was in readiness. Then Cato, the deacon, to whom the outward management of the monastery belonged, and who was himself a skillful fisher, tells him that no capture had fallen to his lot the whole day […]«. 16 Sulpicius continues the narrative saying that Cato, thanks to the miraculous intervention of Martin, was able to fish a »pike« (immanem isocem) that day. Martin and his disciples may well have eaten fish on days other than Easter. Considering Martin's question to Cato, Jacques Fontaine and Nicole Dupré have even envisaged the hypothesis that Marmoutier, similarly to Cassiodorus' Vivarium, had fishponds.
17
If the monks did not buy the wine offered to the ill (Vita 10.7) from the peasants close to them, they bought it from merchants. The copyist job done by the younger monks also required papyrus, parchment, and other materials that needed to be acquired, not to mention the »garments of camels' hair« they wore (Vita 10.8). Martin and his disciples, therefore, had to maintain intense contact with the city not only because of the clerical duties some of them had, but also to get some of the products they consumed. Actually, since a road passed through the monastery, it was possible for them to acquire what they needed directly from merchants passing by. Their (or their fifth-and sixth-century successors') contact with city markets and merchants is corroborated by recent archaeological discoveries. Some fragments of ceramics and amphorae dated from the fourth to the sixth centuries and produced not only in Gaul, but also in North Africa and the East, have been brought to light.
Other fragments have even suggested that, in the fifth and sixth centuries, monks were involved in craftwork (metallurgy and tabletterie work), which could have been a source of income for them and could have then intensified their contacts with markets and merchants.
18
It is likely, however, that this artisanal production was not carried out at the time of Martin, for Sulpicius said -and that sounds indeed like a Martinian precept -that monks could not engage in craftwork (ars) and lucrative activities; instead, they (except the younger ones) should stay in their cells praying.
19 Because of such instructions, scholars tend to suppose that the monetary resources of Marmoutier came from the properties possessed by the »many nobles« mentioned by Sulpicius in the tenth chapter of the Life. 20 However, only two disciples of Martin (Clarus and Gallus) seem to have come from local aristocratic families. Furthermore, a passage from Sulpicius' Dialogues contradicts the impression that the monastery depended on the properties of wealthy monks:
He [Lycontius] also offered a hundred pounds of silver, which the blessed man neither rejected nor accepted; but before the amount of money touched the threshold of the monastery, he had, without hesitation, destined it for the redemption of captives. And when it was suggested to him by the brethren, that some portion of it should be reserved for the expenses of the monastery, since it was difficult for all of them to obtain necessary food, while many of them were sorely in need of clothing, he replied, ›Let the church both feed and clothe us, as long as we do not appear to have provided, in any way, for our own wants‹.
21
Martin's disciples would not have faced destitution if they could count on the resources of many nobles' properties.
Relying on this passage, some scholars have alternatively argued that Martin's reply to the monks indicates that it was the church of Tours that sustained Marmoutier. 22 There is no reason to question such an assumption, but we must not overlook the allusions to contributions 18 For all the archaeological discoveries and their possible implications for our understanding of the monks' practices, cf. Lorans and Creissen (ed.), Site 2015; id., Site 2016; Lorans, Marmoutier, 63-64; Lorans and Creissen (ed.) As Eucherius claims in chapters 39-41, one of the privileges of the desert was the abundance and fertility it offered. Its inhabitants, according to him, could earn »numerous products and a hundred fruits«. 29 Leaning on the parable of the sower (Matthew 13.4-7; Mark 4.3-7; Luke 8.5-7), he asserts that the seeds thrown there hardly fall on the path, where they would be eaten by birds, or on rocky soils, where they would be dried by the sun, or among thorns, where they would be prevented from growing. And he adds:
The colonus will reap there an abundant-yield harvest and in these rocks it is produced that fruit through which even bones grow fat. It is also found in there ›the living bread that came down from the sky‹ (John 6.51), and overflowing springs and living waters, which can satisfy not only those who need to quench their thirst, but also those who need to be saved, burst forth from those cliffs. Here is the meadow and delight of the interior man, here is the uncultivated desert, but there is the pleasure of wonderful loveliness, at the same time desert of the body and paradise of the soul. Eucherius continues his description of the fertility of the desert stating that no other land could produce as much food: in there, »that wheat which satiates the hungry with its nutrients grows exceedingly«. Vineyards were more abundant: in there, »that wine which fully ›cheers men's heart‹ (Psalm 103.15) is produced exceedingly«. Pastures were unparalleled: in there, »those sheep about which it is said: ›Pasture my sheep‹ (John 21.17) pasture in the most salutary manner«. Flowers were more colorful: in there, »that true ›wild flower and lily of the valley‹ (Song of Songs 2.1) shines exceedingly«. And there were also copious quantities of precious metals and gold: in there, »the many splendors of gems shine with vibrant light«. For Eucherius, therefore, the desert offered much more wealth than any other land.
31
Some scholars have read Eucherius' words on the fertility of the desert as a description of the natural resources of Lérins, which had supposedly been transformed by the Lerinians since Honoratus' arrival. 32 It has even been suggested that the »natural riches of the island« described by Eucherius were precisely one of the factors that prompted the monastery to become an autonomous villa in less than three decades.
33
It is important to note, however, that Eucherius' description of the fertility of the desert does not refer to Lérins. He starts to deal with the island only in chapter 42, when he writes: »I truly own reverence to all desert places which are illuminated by the retirement of pious men, but I embrace my Lérins with special honor«. 34 This sentence indeed indicates a clear change of subject: from desert places in general he moves to Lérins in particular, with which he will deal (chapters 42-43) until the conclusion of the work (chapter 44).
35
Eucherius' words in chapters 39-41, moreover, are not to be read literally. They are allegorical, for the fertility of the desert is purely spiritual. 36 As Manté Lenkaityté has pointed out, the key to understanding these chapters (39-41) In the author's thought, this nice image encompasses a more profound meaning, anchored in Scripture: the Christian community within the church, nourished by God's word and on the way to the Lord«. 38 Eucherius did not intend to show, consequently, that the desert offered material wealth to its current inhabitants, the monks. In that location, they could obtain only spiritual wealth. Chapter 41 leaves no doubt as to the spiritual meaning, and spiritual meaning only, of the fertility of the desert: »Therefore, you rightfully presented yourself, venerated land, as inhabitable or desirable to the saints who have been placed in you or removed not far from you, because, in exchange of all goods, you are fertile of him in whom everything is possessed«.
39
There is a clear opposition here between the material poverty of the desert and its spiritual wealth and such an opposition is consequential: the desert can only be fertile of God because it does not have any material goods. 40 That is why Eucherius says that the »desert of the body« is the »paradise of the soul«. His only purpose in chapters 39-41, therefore, was to deal with the spiritual advantages that the desert supposedly offered to monks. As Eucherius starts to deal with Lérins in chapter 42, he presents the nature of the island: »Gushing with waters, green with vegetation, shining with flowers, pleasant to the sight and the smell, it shows to those who possess it the paradise which they will possess«. 41 In this passage, Eucherius clearly borrows from the literary tradition of the locus amoenus, 42 but he also associates with Lérins, through a repetition of elements, the spiritual fertility of the desert he enumerates in chapters 39-41. However, we cannot confuse the allegorical fertility of the abstract desert and of Lérins with the actual nature of the island. Eucherius certainly felt affection for Lérins and alluded to elements that Hilary could see on it, but he did not intend to offer a realistic description of its nature. 43 His purpose was to simply pinpoint those 37 Lenkaityté, Eucher, 59 determined that monks should dedicate themselves to reading from the first hour to the third and to manual labor from the third hour to the ninth. 60 The Second Rule of the Fathers also prescribed reading until the third hour and manual labor from the third to the ninth, but it stipulated that reading should be put aside if there was something to do for the community.
61
The growth of the monastery and the requirement of manual labor can be seen as indications that Lerinians practiced agriculture on the island. 62 In a homily, however, Faustus asserted that Maximus, Honoratus' successor as abbot, had once hidden in the »dense wood« of Lérins for three whole days, during which he was sought by an »invading multitude of faithful« from Fréjus who wanted him to be consecrated as bishop of the city. 63 For
Maximus to be able to do that, most of the island still had to be covered by a wood. A study of the charcoal found in a fire pit directly associated with the remains of an architectonic structure from the second half of the fifth century excavated under the Saint-Sauveur chapel seems to corroborate this impression, for it shows precisely the burning of tree species that existed on Lérins. 64 In fact, a »dense wood« allows us to better understand the presence on a small and plain island of »those old saints«, in Eucherius' words, »who in separated cells brought to our Gauls the Egyptian Fathers«. 65 If we assume that Lerinians practiced agriculture, we need also to assume, therefore, that they deforested and cultivated only a small part of the island. It was much more important for their survival to have a wood close by (because of wood, and perhaps food and other products) than to cultivate the whole island. 54 Leyser, »This Sainted Isle«, 189, 192, and 205. Concerning the amount of food Lerinians could have produced, we need to consider not only the extent of the cultivated land, but also the effect of the Mediterranean climate. Peregrine Horden and Nicholas Purcell have shown that none of the microregions that formed the basin of the Mediterranean -and Lérins may be considered one of them -was independent from the others. Because the climatic and geographical conditions of a microregion were in constant change, what could be cultivated in one year could not be cultivated in the next. The inhabitants of each microregion, consequently, had to maintain an intense interaction between them. They needed to import what they had not been able to produce and export what they had in excess. remains of other buildings and complexes. There were on the island a sanctuary dedicated to Pan, honorific walls dated from the time of Augustus, a sophisticatedly decorated complex from the beginning of the first century CE, a thermal complex, and perhaps a villa, of which the thermal complex may have been part. There are also attestations of a building that was adapted at the end of the fourth century CE to become a furnace for ceramics and that was used until the mid-fifth century, and of an artisanal complex (zone artisanale). Moreover, archeologists have found ceramics from Italy, Gaul, and Africa, amphorae from Chios, Italy, Gaul, Baetica, and Africa, and many other objects associated with some of these structures.
75
All these archaeological objects and remains show that there were sailing routes that connected both islands to Cannes (a North-South route) and to Italy, Marseille, Arles, Narbonne, and Spain (an East-West route). Indeed, the Itinerary of Antoninus mentions Lero and Lérins as a stop between Antibes and Fréjus. 76 The workers and other inhabitants of Lero consumed food, clothes, tools, and other products that could be brought from the nearby continent or from an important commercial center like Marseille (a little more than one hundred miles from Cannes). At the same time, the objects produced at Lero needed to reach commercial centers or other destinations, and transport could be directly by the sea or, reaching the nearby continent, by land. Hilary alludes to the insertion of Lérins into these land and maritime routes when he says that Honoratus once came back home just to take him to the island. 77 Hilary certainly exaggerated the amount of pilgrims, poor people, and mail coming to Lérins, again, to praise Honoratus. However, the monastery established intense contact with the Christian community of many cities of Gaul. It was under the jurisdiction of the church of Fréjus and, thanks to the literary and theological skills of some of its monks, it became an intellectual and spiritual center. that money and all the stuff they consumed on the island came either from the practice of manual labor or from the land properties that wealthy postulants offered to the monastery.
84
The Rule of the Four Fathers and the Second Rule of the Fathers, indeed, established manual labor for all the monks. However, there is no evidence that they were able to procure all they consumed only through their work or that the sale of what they produced was enough to buy all they lacked. Not even Egyptian monks, who were so highly praised by Cassian and other writers of the time for their discipline to manual labor, were able to do so. 85 As for properties, monks were formally allowed to offer part of their wealth to the community since the composition of the Rule of the Four Fathers. 86 But none of the Lerinians' Lives that came down to us attest donations to the monastery. 87 We may, then, suppose that the majority of the donations were actually movable property.
88
Despite Hilary's overestimation of donations to Honoratus, it is quite possible that they partially contributed to the maintenance of the monastery. But most of the monks' resources came from the church of Fréjus. In the Arrangements of the third council of Arles, gathered between 449 and 461, the bishops requested Theodorus of Fréjus, »as befits a former abbot and bishop, to perpetually send the pious and necessary contribution to him [Faustus, abbot of Lérins at the time], and to fully send the corresponding relief, which he deigned to promise in words, to those things that necessity demands«. 89 the abundant cultivation in the distant plain had given no reason to cross a succession of forests in order to come live in the vicinity. Moreover, if someone decided, with audacious daring, to cut across this roadless wilderness toward the territory of the Equestres, in addition to the dense forest and the heaps of fallen trees, he found high and lofty mountain ridges and steep valleys dividing the regions. There stags and broad-horned deer live. Even if the traveler were strong and lightly equipped, he would scarcely be able to cross it in a day, even the longest day of the year. Given the distance and the difficulties of its natural inaccessibility, no one could blaze a trail through this mountain range, to right or to left, from the regions of the Rhine and the raging of the north wind all the way to the farthest wooded regions.
99
Despite the accuracy with which the Life of the Jura Fathers describes the local geography, 100 Romanus' establishment appears as highly romanticized. But in his explanation on why the Jura forests were supposedly so isolated, the anonymous author abandons the model of Anthony and Paul. Such abandonment does not make the explanation more reliable than the description of Romanus' lifestyle, for the site in which he settled was quite probably at the intersection of two roads (see below). It did not even occur to the author to question the isolation of the site. In fact, he tried to imagine how it would have looked at the time of Romanus for it to be so isolated. But in that imaginative recreation, monastic literature was not at play. The author reverted instead to particularities of the human and natural environments of the Jura (the cultivation of plain and fertile areas in other places, the dense forest, the roughness of the area around Condat, and the distance to other cities).
99 Vita patrum iurensium 8-9, ed. Martine, 246 and 248: »[…] quia abundans procul in campestri cultura minime per successionem silvae illic permiserat quempiam vicinari. Ceterum, si quis solitudinem ipsam inviam contra Aequestris territorii loca ausu temerario secare deliberet, praeter concretionem silvestrem sive congeries arborum caducarum, inter iuga quoque praecelsa cervorum platocerumve praerupta convallia, vix validus expeditusque poterit sub longa solstitii die transcendere. Nam dextra, certe sinistra, serrae ipsius tractum, a limite scilicet Rheni sive flatibus aquilonis usque pagi Nemausatis extimum, nullus omnino ob longitudinem vel difficultatem inaccessibilis naturae poterit penetrare«. The growing number of disciples, however, led Romanus and his brother Lupicinus, who had joined him, to change residence from their hut to the top of »a small hill« nearby, where the cathedral of Saint-Claude now lies. They hewed the trees and »constructed small dwellings for themselves and prepared others for those who would come in the future«.
108 But the number of monks and pilgrims grew so much that the crops became insufficient to feed all: »Suspended as the place was in hills and declivities, between overhanging cliffs and rocky ground, and disturbed by the frequent flooding of the rugged landscape, the cultivation of crops there waned and decreased, not only because of the limited and difficult terrain, but also the mediocre harvests and uncertain yields«.
109
Because Condat was founded at the top of a hill, the monks transferred Romanus' original crops in the »small plain« to the »gentle slope« of the hill itself. But with the constant growth of mouths to feed, it proved a failure, for the crops on the sloping terrains not only required more labor, but were also quite unproductive and more prone to flooding. The author of the Life of the Jura Fathers gives even more details why the crops failed:
The harsh winter not only covers the place with snow but buries it; so too in the spring and summer and fall either the summer heat, warmed by the nearby rocks, burns everything, or the irresistible rains carry away in torrents not only the tilled and cultivated land, but often the uncultivated and stony earth, too -along with grass, trees, and shrubs. When the rocks are laid bare, the very clods of earth that still remain are carried off from the monks and given over to the waters.
The monks then »cut down and removed the fir trees in the neighboring forests, which were by no means lacking in level and fertile areas«, and founded the monastery of Laucone there, close to the current city of Saint-Lupicin. According to the anonymous author, the monks »leveled the fields with the sickle, and the plains with the plow, so that these places, now fit for cultivation, would alleviate the needs of the monks of Condadisco«.
111 If we believe the author, the foundation of Laucone, certainly intended to allow the expansion of the crops to the new place, brought an abundance of food. He even recounts how the devil, resorting to »the abundance and fruitfulness of the harvest«, »incited the brothers to rise up, not only against the Rule, but almost against the abbot himself«. 112 In the whole Life, indeed, we find indications that Laucone grew to a complex farm. The author mentions its granary and storeroom, which were managed by a steward, its garden, in which vegetables were cultivated, and its fields, which were situated at some distance from the residential building and in which grains and turnips were cultivated. 113 The rearing of cattle, poultry, and sheep is also referenced.
114
Not surprisingly, the Jura monasteries have been described as being sections of Romanus' and Lupicinus' family villa, which, due to the villa crisis of the fifth century, was restructured into »smaller productive units«. 115 One of the signs of such a restructuring would be the monks' dedication to agriculture and, similar to the Marchiennes and Hamage abbeys (both founded in the seventh century), the employment of slaves or salaried workers. 116 However, we must be careful not to project on Condat, Laucone, or on any other monastery of the time the social and economic organization of medieval monasteries, for there is no indication concerning the use of slaves or salaried workers in 113 Vita patrum iurensium 68 and 69, ed. Martine, 314 and 316 (spicarium); 75, ed. Martine, 320 (cellariolum); 68, 70, 75, and 172, ed. Martine, 314, 316, 320, and 424 (oeconomus) The Jura monks also constructed mills and tilting hammers (pisae) on the Tacon to maximize their labor. 124 As we have just seen, a single monk, Sabinianus, was in charge of the operation of this machinery and therefore had his cell there. Unfortunately, the author does not tell us when this machinery was originally built. But since he praises Sabinianus in the Life of Romanus and states that Sabinianus was a disciple of Stephen, »the first person to hold this ministry«, 125 we can assume that it occurred soon after the monks transferred the crops to the sloping terrain around Condat. When they expanded the crops to Laucone, they had to bring the grain from there to Condat, grind it, and take some back to Laucone. We should also note that this machinery was perfected through the years. The anonymous author recounts the works coordinated by Sabinianus to »raise the channel of the river by which water was brought to the mill«. 126 His intention was certainly to increase the speed of the grinding process.
But we cannot accept all too quickly the author's portrait and suppose that Condat and Laucone became economically autonomous. For, despite the practice of agriculture and animal breeding and the use of technology, the monks actually could not produce all the food they and their guests consumed. In his Life of the Fathers, Gregory of Tours recounts an episode that is absent in the Life of the Jura Fathers. The account is highly hagiographic, but it most probably derives from a historical episode. Between 463 and 469, Lupicinus came to Geneva to ask the Burgundian king Chilperic for a contribution to the Jura monasteries. Trans. Vivian et al., Life, 127, slightly adapted; 53, ed. Martine, 298. 120 Vita patrum iurensium 57, ed. Martine, 300 and 302
121 Vita patrum iurensium 87, ed. Martine, 332: »[…] gratiarum dotibus in omni artificio divinitus adornatus«. Trans. Vivian et al., Life, 142; 88, ed. Martine, 332. 122 Vita patrum iurensium 163 and 170, ed. Martine, 414 and 422 . That is why I am of the opinion that the two fratres who planned to leave the monastery taking a hoe and an axe with them (Vita patrum iurensium 79, ed. Martine, 324 and 326) were monks, not »operai salariati« or »schiavi«, as Alciati supposes.
123 The possession of slaves seems inconsistent with the words attributed by Gregory of Tours to Lupicinus in his meeting with the Burgundian king Chilperic (see below).
124 Vita patrum iurensium 52, ed. Martine, 296. him »an order to receive each year 300 modii of wheat and the same measure of wine, and 100 gold solidi for clothing for the brothers«. According to Gregory, »Even now they receive all this, it is said, from the estates of the fisc«.
130
The Life of the Jura Fathers recounts that »the enormous community of monks and the multitude of lay people who had come to the monastery« was menaced only once by an »im-minent scarcity and the danger of famine«. The steward told Lupicinus that there was »noth-ing more than a fifteen-day supply of food for the three months that remained until the new harvest promised relief«.
131 Lupicinus prayed into the granary and miraculously multiplied the grain, thus saving the monks and pilgrims from starvation. This episode, however, may well be related to Gregory's account, for the author of the Life of the Jura Fathers may have transformed Lupicinus' success at the court of Chilperic into a miraculous multiplication of grain. Despite the omission of Lupicinus' appeal to Chilperic, the author of the Life of the Jura Fathers may have subtly alluded to the fact that the Jura monks could not produce all the food they consumed in his meticulous explanation why the crops failed in Condat. From chapter 22 to chapter 23, tenses change from the past perfect to the present. The reason for that, I argue, is that in chapter 23 the author is resorting to his own experience. He probably supposed that, other than the inclination of the terrains in Condat, Romanus and Lupicinus had faced the same difficulties his contemporaries still faced more than seventy years later. If this is indeed the case, it corroborates the fact that the monks were unable in the long term to harvest abundant crops in the areas they deforested.
136
What is even more important to note is that the author of the Life of the Jura Fathers is so meticulous in chapters 22-23 because he is explaining to his most immediate readers, John and Armentarius, why the crops failed at the time of Romanus and in his own time. In this way, he is implicitly justifying to John and Armentarius, who certainly knew the Jura monasteries very well, why the latter had to be maintained by the Burgundian kings. These chapters, indeed, summarize a tension that is perceptible in the whole text between the ideal monastic life, as it is advertised in more ancient hagiographic and monastic texts, and the real monastic life, constrained by the local natural environment. In the Life of Romanus, the Jura forests change from the perfect place for a monastic life at the beginning to a hindering to the monastic life after the foundation of Condat. The Jura monks had been very much influenced by Cassian, who argued that monks should sustain themselves only through the practice of manual labor.
137 But in the Jura forests, even though they worked hard, the monks could not live only on what they produced. They could not be like the monks Cassian had presented. And the fault for that was to be attributed to the local natural environment, which was not favorable to agriculture. That is why the author says at the end of the Life of Eugendus that, despite reading »daily« the »institutions« of Basil, Lérins, Pachomius, and Cassian, the Jura monks »strive to follow those of Condadisco«. 138 The institutions of Condat, he continues, had been formulated pro qualitate loci et instantia laboris, »according to the features of the place and the requirements of labor«. The Jura monks soon realized, therefore, that, despite all their effort, they could not live like the monks they knew through their books.
The author omits not only the Burgundian kings' contribution to the Jura monasteries, but also pilgrims' donations to the monks. In the Life of Lupicinus, he attests that monks »fre-quently accomplished gifts of healing and other wonders« and went away »without receiving any kind of monetary gift in return«. 139 But he is clearly being rhetorical, for he is contrasting his own time with the mythical one of the founding Fathers. Lupicinus and Eugendus were closely connected with powerful people who may well have made donations to them: Domnulus, a poet and quaestor sacri palatii during the reign of Majorian (457-461), was a frequent guest of the Jura monasteries; Agrippinus, after his tenure as comes and magister militum in Gaul (451-456), was freed from the charge of high treason through the miraculous intercession of Lupicinus; and Syagria, member of a powerful family of Lyon, was cured of a »grave disease« through a letter of Eugendus. 140 In fact, the author noted »that the greatest and most powerful people of the time frequently asked to be protected and blessed by his [Eugendus'] letters«. 141 It is certainly not by chance that he presents Syagria as a »formerly mother of a family, and now through her almsgiving mother of churches and monasteries«. 142 He probably intended to praise her for her contributions to the Jura monasteries without saying directly that she had made any contributions. A last point concerning the account of Romanus' establishment in the Jura forests is that Condat was not isolated. 143 It was quite likely at the intersection of an East-West road that connected Geneva to Izernore (Romanus', Lupicinus', and Eugendus' hometown) 144 through the Bienne valley and a North-South road. 145 The author himself mentions the road to Geneva. 146 It is also possible that two roads, one that connected Geneva to Lons-le-Saunier through Condat and the other that connected Fort-du-Plasne to Izernore, passed close to Laucone. 147 Condat and Laucone, moreover, were close to inhabited sites, as archaeological discoveries a few miles away from Saint-Claude suggest. 148 The author's allusion to »local inhabitants« (indigenis) and the hunters Romanus saw at the beginning of his retreat in the Jura (if it is not purely a romantic idealization) are also indications of it. 149 Condat's own site had already been inhabited. In a campaign conducted in the cathedral of SaintClaude, archeologists brought to light objects and remains of a prehistoric occupation and of a second-century building. 150 It may well be, as some scholars have considered, that
Romanus chose the site in order to Christianize the local territory. 151 The connection of Condat and Laucone with Christian and commercial centers appears many times in the Life of the Jura Fathers. Romanus and Lupicinus were frequently on the road. Romanus even had a trip companion and miracles are attributed to Romanus while he was in Poncin and Geneva. 152 Lupicinus sometimes went »to the [Burgundian] court in order to intercede on behalf of this or that person«. 153 Probably in 467, he came to Chilperic »moved by the plight of some poor persons whom a certain man, puffed up by the prestige of being at court, had through unlawful coercion violently subjected to the yoke of servitude«. 154 At the time of Lupicinus, monks were »sent out of the monastery by the abbot for some reason or other« and two monks came to Rome and stayed out for around two years. 155 During Eugendus' abbacy, monks continued to travel to the north of Condat despite fearing »the terrible incursions of the Alemanni in their very neighborhood«.
156
The author contrasts Romanus and Lupicinus, who »often left the monastery, going here and there on acts of mercy«, to Eugendus, who, »after he entered the monastery, never took a step outside«. 157 As I have already mentioned, however, Eugendus was constantly reached by mail from »the greatest and most powerful people of the time« requesting »to be protected and blessed by his letters«. These people either sent letters or came personally to the Jura to get »the special favor or intercessions of the friend of Christ«. 158 In the Life, indeed, Condat and Laucone seem always crowded by clerical and secular visitors. Since the beginning, as the anonymous author asserts, Romanus' and Lupicinus' »renown […] persuaded throngs of believers« to join them in the monastic life. »Some came there« -he continues -»to see the miracles of this institution and to take home with them exemplary and harmonious gifts«, while »Others brought people tormented by demons and by other spirits of the Devil, along with the insane and paralyzed, so that through the prayer of the saints and their own faith these might be healed«. 159 At the time of Eugendus, the ill »seemed almost more numerous than the companies of monks«.
160
The Jura monks depended on the same roads through which pilgrims reached Condat and Laucone to obtain what they needed, such as honey, olive oil, salt, and wine. 161 In the Life of Eugendus, the author states that the monks used to get salt in Salins, around forty miles north of Condat. 162 However, they had other, more distant, options if they needed.
On one occasion, some monks went »as far away as the shores of the Mediterranean« in order to avoid »the terrible incursions of the Alemanni«. 163 The products the Burgundian kings annually donated to the Jura monks also reached the monasteries through the roads that connected them with the whole kingdom.
Conclusion
Although set in very different places, the three cases investigated here display remarkable consistencies regarding the way their members conceived and interacted with the human and natural environments: 1. Relying on both Christian and classical Roman literary traditions, monastic authors presented their or their heroes' monasteries and the local human and natural environments as a »desert«, an isolated place. Authors intended to associate themselves or their heroes with the Fathers of Egyptian monasticism and therefore did not hesitate to distort the human and natural environments to achieve their purpose. In truth, there are some particularities. The elements Eucherius used to characterize the fertility of the monastic desert, in general, and of Lérins, in particular, had a Biblical meaning for him, while the anonymous author of the Life of the Jura Fathers resorted to characteristics of the Jura geography and topography to explain the supposed isolation of Romanus' original settlement.
2. Despite the authors' insistence on the monastic desert, the monasteries they describe were not isolated. On the contrary. They were close to inhabited centers and could be easily reached via land and maritime routes.
3. These monasteries, indeed, could not be isolated, for they depended on the human and natural environments for their subsistence. Their members had to buy the products they could not produce or get in nearby forests, such as food, papyrus, and parchment. It is perhaps important to stress that, even when monks practiced agriculture on large scale, as in the Jura, we cannot assume, as a simple consequence, that they were able to produce all the food they consumed. Part of the money necessary for their subsistence was donated by the devotees and ill people who constantly came to meet them.
Despite these similarities, the monks and monasteries considered in this analysis show that they interfered in very particular ways in the human and natural environments. At Marmoutier, Martin's disciples were not meant to practice manual labor or do any lucrative activities, so that they could dedicate themselves to continuous prayer. There is also no indication that they practiced agriculture or that the monastery owned land properties. Because of that, they quite likely bought most of the food they consumed from local peasants, who were also hired to bring wood from the nearby forest. In the Jura, on the contrary, the monks practiced manual labor with the intention of supporting themselves: they deforested and cultivated large areas, reared cattle, poultry, and sheep, and constructed a mill and tilting hammers to grind grains. In all that, they were trying to follow the precepts of John Cassian.
But because of the difficulties of cultivating the land in the Jura forests, they failed to sustain themselves only through the labor of their hands. They also depended on the contributions of the Burgundian kings and on the donations of pilgrims. At Lérins, though monks were also influenced by Egyptian monasticism and required to work with their hands, it is not certain if they dedicated themselves to agriculture. If they did, the extension of the deforested and cultivated terrain was limited to a small part of the island.
The way monks conceived and practiced monasticism in late antique Gaul was very different from one to the other. 164 It comes then as no surprise that different monastic practices and conceptions of how monks were to support themselves led to different interactions with the human and natural environments. Unfortunately, we cannot measure their impact on the local economy and the circulation of products, on the circulation of people, and on deforestation and the consumption of natural resources. But, considering the differences in their interactions with their human and natural environments, we can assume quite confidently that their impact on it was particular to each one of them.
